Life-Wind 


Rasta starts with an ancient Indo-Iranian notion: the equalization of wind and life. 
In the Indo-Iranian doctrine, life is bound to wind (vayu / vata). Thus Rasta says 
“Wind and life are the same.” If any of the spiritual (/ windy) organs such as sight, 
hearing, smell, taste and touch leave their place (/ material organs), that is eyes, 
ears, nose, tongue and hands, the body is weakened, for it cannot see, hear, etc. 
Thus if the life-wind leaves the body, it is rendered lifeless and dies. Rasta holds 
this true for all creatures and plants: 


“When the wind is separated from the body, anything becomes dead and arid. 
From this it’s shown correct that life and wind are the same.” 


The governing spirits of the body, such as the Soul (Av. urvan, Pers. ruvan), 
Perception (Av. baoda, Pers. béy), Pre-soul (Av. fravasi, Pers. fravahr) are all 
organs of Breath-soul (/ Life) (Av. vyana, Pers. gydn, .,). When the Breath-soul 


exits the body, these spirits mix with it} and the Breath-soul itself mixes with the 


natural wind. The Sad dar-i Bundahi8 (Ch. 98) says regarding the baoda, fravasi, 
urvan, ahu (‘existence’), and vyana so: 


OS re OFF 99H MTF 4 OF yo Glee 9 ig) & gh. Fo Wee pm GL! 9) & OF jl oe Ose 
Bjroles pd b des 2 5998 9 652 9 Clg) 9 = 99 Cedte Silay Glaize L gH! g cogs aizerel ob L gle orl 


“When vyana exists the body, the other four go with it; and they cannot stay in the 
body without the vyana. As they exit, the vyana mixes with the wind, and the ahu 
goes to Heaven... the urvan, baoda and fravasi mix with each other... and they are 
the ones held accountable. ... vyana is like a delicate wind or fume that arises from 
the heart. When they all exit the body, vyana mixes with the wind, and the body 
mixes with the earth.” 


' Cf. SGV, IV.88-91 
? Dhabhar (1909), Saddar Nasr and Saddar Bundehesh, pp. 167 


Thus the vyana is a spiritual faculty arisen from the material world, of same 
essence with the natural wind, and goes back to it after death. The word vydna- 
‘life, wind of life, breath-soul’, although descending from PIr. vydna-*, comes in 
place of Av. ustdna ‘vital soul’. ustdna ‘vital-soul’ and ast ‘skeleton’ are bound 
together* like the vydna ‘breath-soul’ and tanu ‘body’. Part of the material world is 
corporeal and tangible (astvd) and part of it is living and alive (ustanava)°’. The 
living corporeal being is called by the Avesta astvant- uStdna- or ustdnavant-°; 
And the lifeless corporeal being is called uzustana-’. Versus this corporeal 
existence is the spiritual, immaterial existence, manahi ahiim.® ZaraOu8tra (Y. 28.2) 
Says: 

ahva astvatasca hyatcad manayho dyapta 

Z: ped harv do oxan i astomandan ud ké-z méndgan [nékth i édar, han-z i Gnoh]. 
“the blessings of both worlds, the corporeal and the spiritual” 


Where the Vistasp YaSt speaks of ‘this world’ and ‘the spiritual world’} the Avesta 
Glossary (frahang 1 oim-ék) puts ‘body’ and ‘urvan’?’ 


Death is the separation of the body from vyana (/ uStana) and baoda (and urvan). 


Vidévdad 19.7: 
noit astaca noit ustanamca noit baodasca viurvisyat 
‘May it not be that my body (lit. skeleton) and uStana and baoda separate.’ 


After this separation, tanu and vyana return to nature, while baoda and ruvan are 
freed. ruvan is liberated from corporeal existence, and tanu from spiritual 
existence. vyana is the chamber that spiritual and material, intangible and tangible 
are joined together. One is alive and actions are in its own command: speech, 
hearing and etc. are not separate, or different, from it; they are all wind. 


3 Humbach (1991), The Gathas of Zarathushtra, pp. 39 identified two words: vydna- (nt.) ‘life, soul, ghost, spirit’; 
vyanaya- (f.) ‘desire for life’. 

4 Cf. Y. 37.3: ahmakai8 azdSbi8 ustanaisca ‘with our bodies (lit. skeletons) and our lives.’ 

5 Cf. Yt. 13.129: astva ha u&tanava 

° Cf. Y. 34.14 

"Cf. Purs. 59 

8 Cf. Y. 53.6: manahim ahiim moranduyé ‘you ruin [your] spiritual existence.’ 

° Vyt. 32: aheca anhdu8 daroyai haosravanhai manahyeheca anhdus darayai havanhai ‘long fame in this world, and 
long prosperity of the spiritual world.’ 

' Frahang, 3h: tanvaéca haosrévanhom urunaéca darayom havanhom. ‘long fame of the body, and long prospertity 
of the urvan’ Cf. Vn. 18-21: tanvaca husravanhom uraonaeca darayam xhavanhom. Cf. Kellens (1995), Y a-t-il une 
dme osseuse?, pp. 158. 


Now we present two texts, one from the Upanisad, regarding all senses of the body 
being wind (Skt. prdna-); other from the Dénkird, regarding the winds (Av. 
mainyu-)‘of humans. 


Chandogya Upanisad V.1 (Cf. Brhad-Aranyaka Upanisad, I.3): 

1. yo ha vai jyestham ca Srestham ca veda jyest"as ca ha vai Sresthas ca bbavati, 
prano vava jyest*as ca Sresthas ca 

2. yo ha vai vasist"am veda vasist*o ha svanam bavati, vag vava vasist"ah 

3. yo ha vai pratistham veda prati ha tisthaty asmims ca loke amusmims ca, caksur 
vava pratist'a 

4. yo ha vai sampadam veda sam hasmai kamah padyante daivas ca manusas ca, 
Srotram vava sampat 

5. yo ha va ayatanam veda ayatanam ha svanam b'avati, mano ha va ayatanam 

6. atta ha prana ahamSreyasi vyudire, aham sreyan asmy aham Sreyan asmiti 

7. te ha pranah prajapatim pitaram etyocuh b'agavan ko nah Srest'a iti, tan hovaca, 
yasmin va utkrante Sariram papist*ataram iva drsyeta sa vah Srest'a iti 

8. sa ha vag uccakrama, sa samvatsaram prosya paryetyovaca, katham aSakatarte 
maj jivitum iti, yat'a kala avadantah pranantah pranena pasyantas caksusa 
Srmvantah srotrena d*yayanto manasaivam iti. pravivesa ha vak 

9. caksur hoccakrama, tat samvatsaram prosya paryetyovaca, kat"am asakatarte maj 
jivitum iti, yat"and'a apasyantah pranantah pranena vadanto vaca srnvantah 
Srotrena d6yayanto manasaivam iti, pravivesa ha caksuh 

10. Srotram hoccakrama, tat samvatsaram prosya paryetyovaca kat"am asakatarte 
maj jivitum iti, yatta bad"ira asrnvantah pranantah pranena vadanto vaca pasyantas 
caksusa d'yayanto manasaivam iti, pravivesa ha srotram 

11. mano hoccakrama, tat samvatsaram prosya paryetyovaca katham asakata rte 
maj jivitum iti, yat"a bala amanasah pranantah pranena vadanto vaca pasyantas 
caksusa Srmvantah Srotrenaivam iti, pravivesa ha manah 

12. at*a ha prana uccikramisan sa yat'a suhayah padvisasanktin samk*ided evam 
itaran pranan samakidat, tam hab"isametyocuh, b"agavann ed'i, tvam nah Srest*o 
's1, motkramir iti 

13. ata hainam vag uvaca, yad aham vasisto 'smi tvam tadvasist*o 'siti, at"a 
hainam caksur uvaca, yad aham pratist"asmi tvam tatpratistasiti 

14. ata hainam srotram uvaca, yad aham sampad asmi tvam tatsampad asiti, atha 


' This substitution of mainyu for wind is not surprising. In the human body, the opposition between the life-wind 
and the bad wind is likened to the opposition of the evil and holy spirits before the material creation. Cf. Shaked 
(1994), Dualism in Transformation, pp. 65. 


hainam mana uvaca, yad aham ayatanam asmi tvam tadayatanam asiti 
15. na vai vaco na caksiimsi na Ssrotrani na manamsity acaksate, prana ity 
evacaksate, prano hy evaitani sarvani bbavati 


Translation: 

1. He who knows the elder and the best, himself becomes the oldest and the best. It 
is Life-Wind (prdna) which is the oldest and the best. 

2. He who knows the prime, himself becomes primer among his own [relatives]. 
Speech (/ tongue) is prime. 

3. He who knows the support, attains a support in this world and the other. The eye 
is the support. 

4. He who knows the completion, becomes successful, humane and godly. Ears are 
completion. 

5. He who knows the abode, becomes the abode of his own [relatives]. Mind is the 
abode. 

6. Once, these senses began to quarrel on who is better, and each would say: “I am 
better.” 

7. Those senses then went to the father, Lord of Creation (Prajdpati), and said: “O’ 
lord, which of us is better?” He told them: “The one is better among you, whom 
after his leave the body suffers more.” 

8. Tongue left (the body); after one year he came back and asked: “How did you 
live without me?” (They said:) “Like muffled mutes, who inhale and exhale with 
the Life-Wind, see with the eye, hear with the ear, think with the mind. We did so.” 
Speech entered (the body.) 

9. Eye left. After one year he came back and asked: “How did you live without 
me?” (They said:) “Like unseeing blinds, who inhale and exhale with the Life- 
Wind, talk with the speech, hear with the ear, think with the mind. We did so.” 
Sight entered (the body.) 

10. Ear left. After one year he came back and asked: “How did you live without 
me?” (They said:) “Like unhearing deafs, who inhale and exhale with the Life- 
Wind, talk with the tongue, see with the eye, think with the mind. We did so.” Ear 
entered (the body.) 

11. Mind left. After one year he came back and asked: “How did you live without 
me?” (They said:) “Like stupid children, who inhale and exhale with the Life- 
Wind, talk with the tongue, see with the eye, hear with the ear. We did so.” Mind 
entered (the body.) 

12. As the Life-Wind was about to live, the other organs were torn, like a lively 


horse who is able to uproot the pegs that have bound him (with ropes). The senses 
came to him and said: “O’ Lord, you are better than us, be our leader.” 

13. Thus tongue told him: “If I am better, then you are better.” Thus eye told him: 
“If Iam support, then you are support.” 

14. Thus ear told him: “If I am completion, then you are completion.” Thus mind 
told him: “If I am abode, then you are abode.” 

15. These (other senses) then did not call themselves tongue or eye or ear or mind, 
they call themselves prana, for they are all prana. 


Dénkird 111, 218 (M 241-243): 
1. abar ménOgan i andar marddm <tan> karegar, u-84n kar, az nigéz 1 veh dén. 


2. had. andar SAayed-saman, az afurisn ud dahi8n, ménogan andar marddm tan 
karegar mayagvar én-z cahar, 1 ast: ruvan, gyan, fravahr, ud boy. 


3. ruvan ast ox [xvaday] J abar tan: con kadagxvaday <xvaday abar> kadag ud 


ud andar-San abzarumand ruvan. 


4. gyan vad 1 az fravahr-cihr uStanénidag ped uSstanith, uStanumand-dastar 1 ast, 1 
tan: con drust-vinardar 1 <kadag I> kadagxvday, ud karig-dastar 1 asp <i> asvar. éd 
1 ka az tan jud baved, tan margthed: con ka sttin 1 kadag Skihed kadag hambahed. 


5. ud fravahr-cihr dastar ud parvardar 1 tan: con virastar ud abadan-dastar 1 
kadagxvaday kadag, ud madiyar 1 asvar asp. éd 1 ka az tan jud baved tan Saved zor, 
ud agar maned: con kadag 1 ka az virayi8n hilthed aviranthed. 

6. ud boy rosn-dastar <1 tan: cOn rd8n-dastar> 1 kadagxvaday kadag, ud 

asp: con rosnih 1 géhan xvarSéd, ud cirah 7 andar kadag. ud éd 1 ka az tan 
judagithed, ruvan andar tan anagah, ud tan andar-z zindagth a-marisn baved. 


7. ud ruvan, ped fravahr ud boy ud gyan tan-abzarth, ped xvéSkarth 1 aviS fréstid 
abévahanagith; u-S xvéskarth kuSiSnig vanidarth 1 druz: con asvar, ped asp 
zenabzarih, zadarth ud vanidarth 1 duSmen. ud duSmen 1 ruvan, con duSmen-z 1-§ 
abzaran kirrénidag 1 druz, 6 marnzénidarth 1 dam: az ud varan ud xéSm ud kén ud 
nang ud areSk-iz 1 mad ésted 6 tan, ku8iSn 1 abag 


8. razmbed ruvan, ped avvénidan ud tarvénidan 1 az razm, ki ped han 1 oy 
vanidarth marnzand ud agarénand abarig kuSiSnig dahi8nan 1 vehth. 


9. ox, xvaday, ud razmbed ruvan, ka ped fravahr ud boy ud gyan tan-abzarth, ud 
amehrspend 1-§ ayyar, ahang 7 ku8isn 1 abag druz, vigrad ud arvand ped xvés 
tagigth druz vanidar, ud az tan bé kirdar, druz az géhan bé, gennag ménog zad ud 
vanid ud apadixSay kird, ud xvad az druz boxt ahlav. 


10. ka-8 pez Skenn 7 rah 1 do asp az hamemél, <ruvan> az tan vihéz baved, ped 
fréstidar 1 6 kuSiSn framan abesar 1 péramon madan, ud ped jayédan asan pur- 
urvahm gah niSastan. 


11. ka ped fréb 1 az hamemal aSgahanig asanih-doSagiha andar kuSi&n starar, ud az 
amehrspend bé-ahang, ud 6 druz fraz-ahang baved, ud durvandthed, ud druz pedis 
abarvézithed, ud évtag andar druzisn valthed, ud dastgravig 0 druz gyag kaSihed ud 
da fraSkird gravig zéndanthed. 


12. veh dén pédagith: han 1-8 nék ahlavih, gétig husravih nisan pedis; <han 1-8> 
anag durvandth, gétig duSsravih daxSag pessazagtha. 


Translation: 
“1. On the working spirits in the body of humans, and their function, according to 
the point-of-view of the Good Religion. 


2. In the boundaries of possibility in the spiritual and material creations, the 
working spirits of the human body are generally these four: urvan, vyana, fravasi 
and baoda. 


3. Urvan is the lord (Av. ahu) [master] over the body: like a master of the 
household over the house, and like the one on horseback over the horse; it is the 
governor of the person. The vyana, baoda, and fravasi-nature‘are all the spirits 


(vax8) in it, and within them the pundit is the urvan. 


4, Vyana is the wind from fravasi-nature that, animated by the animation (uStana), 
maintains the body animate, like the fixator of the master’s house and the ready- 
maker of the horseman’s horse. Whenever the vyana separates from the body, the 
body dies. Like the pillar of a house that if broken, the house crumbles. 


5. Fravasi-nature is the possessor and nurturer of the body, like the grower and 
builder of the master’s house and the caretaker of the horseman’s horse. Whenever 


' This term has been incorrectfy understood by scholars. fravasi(-nature) has no connection to the pre-eternal soul, 
but is a wind in the body, comparable to the Indian samdna. 


the fravasi(-nature) separates from the body, the body is rendered powerless and 
weak, just as the house that is ruined when caretaking of it is given up. 


6. Baoda keeps the body alight, like the one keeping the master’s house alight, and 
the clear-sightener of the horseman’s horse, and the horseman on the horse, and the 
master in the house, like the sun’s light in the world, and light of the lantern in the 
house. When baoda separates from the body, the urvan is rendered ignorant in the 
body, and the body becomes un-sensing in life. 


7. Urvan, together with the bodily functions of fravasi(-nature), baoda and vyana, 
has come to fulfill a duty, and has no excuse (to reject it); and its duty is to attempt 
to overcome falsehood. Like the horseman, who through the martial function of the 
horse, (attacks) to kill and defeat the enemy. The enemy of urvan (i.e. falsehood), 
with its tools that are (mis-)creations of falsehood, (attack) to destroy the good 
creations: Avarice, Lust, Anger, Grudge, Defamation and Envy, comes to the body, 
and fight 


8. With the urvan, who is in charge of war, rebuke and frustrate him from the 
battle, and by overcoming him, destroy and demolish other good creations. 


9. The lord, master and in-charge-of-war is urvan, who with the bodily functions of 
fravasi-(nature) and baoda and vyana, and with the help of the Holy Immortals, 
decides to fight Falsehood, awake and swift, with his valiance defeats the 
Falsehood and chases it outside the body. It expels the Falsehood from the material 
world and makes the Evil Spirit defeated, conquered and weak; and he himself 
becomes liberated from Falsehood and righteous. 


10. When the two-horsed chariot (/ two legged body) is broken by the enemy 
(Death), the urvan leaves the soul, through its good-working and support, 
victoriously proceeds to the origin, and by the order of the Lord who had sent him 
to fight (Falsehood) he is given a victorious crown, and sits immortal in the blessed 
and much-merry place. 


11. And if it is deceived by the Enemy, with indolence, sloth and ignorance, lazy in 
battle, unwilling to the Holy Immortals and willing to the Falsehood, becomes 
wicked and Falsehood is undefeated before him, and grows uniquely in lying, it is 
then bound and dragged to the abode of Falsehood, and until Renovation it is 
prisoner there. 


12. Is manifest from the Good Religion (= an Avestan quotation): 
‘The sign of a good man is the righteousness (of his fravasi) and good name in the 


world; the sign of a bad man, wickedness (of his fravasi) and bad name in the 
world, each deservedly.” 


This allegory chariot-rider-horse can be compared to a passage in Katha Upanisad, 
1.3.3-11: 

“Regard the self (Skt. Gtman) the chariot’s lord, and the body the chariot; regard 
consciousness (Skt. buddhi) the charioteer, and mind (Skt. manas) the reigns! 


Regard the senses (Skt. indrydani) the horse, and the tangible (Skt. gocara) the way. 
The wise say: Blessed is the self who is united with the senses and the mind. 


Who is uninformed, his mind is unorganized, and his senses not united, like bad 
horses for the charioteer. 


Who is knowledgeable, his mind is organized and his senses united, like good 
horses for the charioteer. 


Who is uninformed, his mind is without organization and impure, he will not reach 
(the best) station, and returns to the material life (Skt. samsdra). 


He who is knowledgeable, his mind is with organization and pure, he will reach the 
state that he will not be reborn again. 


The knowledgeable is like a charioteer who can fasten the reigns of mind, he will 
reach the end of the road, the highest station of Visnu. 


Beyond the senses are the things (Skt. artha), beyond the things is the mind. 
beyond the mind is consciousness, beyond consciousness is the great self (Skt. 
atma mahan). 


Beyond the great is the invisible (Skt. avyakta), and beyond the invisible is Purusa. 
Beyond Purusa is nothingness. It is the completion (Skt. kdsthd). It is the final 
step.” 


This metaphor of the mind as the leader, body as chariot, and senses as horses is 


found again once more in the Maitr1 Upanisad, II.6!" 


In both the Dénkird and the Upanisad, the soul is the lord; here Av. urvan and Skt. 
atman have the same meaning.'In Parstg, griv comes in place of both Skt. dtman 


' Cf. Rogu (1978), Les Conceptions psychologiques dans les textes medicaux indiens, pp. 51. 


' The Upanisad places dtman Against Sarira ‘body’. Zara®ustra places gnman ‘life-wind’ against kahrp ‘body’ (Y. 
30.7) 


and Aram. nps.‘The urvan is one of the five spirits of humans in this Avestan list 


(Yt. 13.149 & 155, Cf. Y. 26.4): 
ahumca daéngmca baodasca urvanamca fravasimca. 
“The ahu, the daéna, the baoda, the urvan, the fravasi” 


ahu means ‘existence, world’, and its presence in this list indicates that it has 
gained a new meaning. '{t’s Vedic counterpart, asu, is semantically related to Skt. 


manas ‘mind’; asu is the material pillar of life (@yus), and is sometimes used 
interchangeably with prana, the life-wind.'In the Avesta, ahu has the same 


meaning, and in the list above, replaces ustana. So ahu is the same as vydna, the 
animated wind, life-giver to the body and its pillar. We find this notion of ‘pillar’ 
in a Parthian Manichaean text! 


cé burd ud razman ast, cvayOon stin ud narvan dalog ké kadag ud vidan bared, ud 
cvayon gyan ké tanbar bared. 

‘For it is patient and upright, like the pillar and elm tree, that carries the house and 
tent, and like the vyana that carries the body.’ 


Of those five, ahu is destroyed after its separation from the body; death is the end 
of ahu. Kellens regards baoda as mortal. If vyana (or ahu) is more or less akin to 
OvL0c, baoda is more or less akin to vodc. Baoda is perception, and not just 
perception based on the five senses of sight, hearing, smell, taste and touch (like 
buddhi), but also perception based on thought. Thus, baoda can be regarded as the 
“eye” and “enlightener” of the urvan. After death, urvan needs the baoda. Kellens 
gives no proof for its death, yet we have proofs for the unity of baoda and urvan 
post-mortem (see above, Sad dar-i Bundahi§, Ch. 98). 


' Specially in Manichaean literature. Sogd. yryw jywndg / jwndy yryw; Parth. gryw jywndg; Pers. gryw zyandg; Syr. 
nps‘ hyt’. 

' Differently views Kellens (1995), pp. 21: “Une fois écartés le mot qui désigne de la facon la plus générale l'état de 
existence (ahu-) ...” 

' Rosu (1978), pp. 46. ‘ 

' Skjerv¢, Fravardin Yasht IV: Faisons l'amour et dansons, pp. 8. 


